The Irish Roman Catholic Church was affected by deep and far-reaching changes from the early 1960s to the late 1970s. The turning point which led to a period of revision and to a reassessment of the sense of place of the Church in Irish society dates back to the innovations of Pope John XXIII and the second Vatican Council. Although other important factors were also at work, the sea change that could be observed in the Church's attitude strongly contributed to the emergence of a climate of freer discussion and encouraged politicians to push ahead with new legislation.
The census carried out in 1961 revealed that 95% of the population in the Republic of Ireland was Roman Catholic. Though it is commonplace to argue that on an all-Ireland basis religious affiliation was far from being so homogeneous, there is no doubt that Ireland could be considered a Catholic stronghold, all the more so since an overwhelming majority -about 90% of the Catholic population -went to church at least once a week From the 1960s onwards, Ireland began to experience a marked change in attitude on a number of crucial issues, not least of all economic policies. The end of protectionism in the late 1950s, early 1960s, was a U-turn in ideological terms for the Irish State, which would have deep and long-lasting consequences. By the early 1960s the Irish began redefining their national identity and Irish society underwent a process of secularisation.
The 1960s and 1970s were a turning point for the Irish people in their relation to Church and religion. As Whyte pointed out in his book Church and State in Modern Ireland 1923 Ireland -1979 , Catholic social teaching remained very active but less ideological 2 . In fact it could be argued that the Church became more concerned with the actual needs of people and far less with the growing importance the State assumed in social fields which had heretofore been considered Church territory, as the famous crisis erupting from Noel Browne's Mother and Child Scheme epitomized at the beginning of the 1950s. Although strong episcopal opposition to the scheme may not have been the only reason why it was eventually dropped, the influence of the bishops in the process can hardly be denied "the bishops denounced State healthcare for all mothers and children as a 'ready-made instrument for future totalitarian aggression 3 '". The Fianna Fáil government which took over after the fall of the Costello administration in 1951 also had to take into consideration objections made by the Catholic hierarchy when it came to health and welfare matters, as the difficult negotiations which led to the Health Act of 1953 suggest. Whyte argues that:
Th e most obvious feature of Irish Catholicism in the late 1940s was a mood of increasing "integration". All sorts of forces were at work to make Ireland a more catholic State than it had yet become, more integrally committed to catholic social teaching as then understood, more totally committed to catholic concepts of the moral law, more explicit in its recognition of the special position of the Catholic Church. Th ere was nothing surprising in such a development; this had been the direction of thrust in Irish history ever since independence, and it was in these years that the process reached its culmination 4 .
Alongside the work of conservative associations and periodicals involved in the Catholic social movement, an organisation known as Maria Duce began to develop. Maria Duce was established in 1945 and thrived on the edge of the (Collins Dictionary) , integralism is the belief that faith can only be lived out in an integral way, which means that the Church is expected to teach its precepts integrally and does not depart from them under any circumstance, and the faithful have to respect those precepts fully. À la carte Catholicism, in other words, is not an option.
Chubb described Maria Duce as "more papal than the Pope 5 ". In fact the aim of the association was to organise society as a whole along vocational lines so as "to avoid the pitfalls inherent both in the unbridled individualism favoured by capitalism and in the excessive State control sponsored by communism 6 ". This view does not seem much different from the teaching of contemporary popes such as John Paul II or Benedict XVI. However, it must be added that in its own newspaper, FIAT , the association denounced Bolshevism, Jews, Freemasons, and supported Senator Joseph McCarthy's witch hunt in America. Last but not least, one of Maria Duce's main goals was the amendment of article 44 of Bunreacht na Eireann which acknowledged the special position of the Catholic Church. The association wanted the article to be rewritten as such: "The One True Church divinely appointed to teach Man what favours or hinders his supernatural destiny 7 ." Maria Duce did for a time enjoy the recognition of John Charles McQuaid, the Archbishop of Dublin who exerted strong influence over the articles on family, marriage and education when Bunreacht na Eireann was being drafted. Indeed, it must be remembered that Maria Duce attracted the support of thousands, but this recognition did not last, as Chubb pointed out: "Some politicians or political parties were waiting for a signal from the bishops. It never came 8 ." It is quite interesting to note that an organisation such as Maria Duce could develop to the extent that it would benefit from some unofficial support from at least one top member of the Catholic hierarchy. Yet it was never fully endorsed, and its influence began to wane in the late 1950s. It survived into the early 1960s, and then disappeared altogether. In spite of the fact that Maria Duce -even at its highest -was not necessarily representative of the leanings of the Irish Catholic hierarchy, it is worth pointing out that it could at one stage exert some influence both within and outside the Church, and its decline and fall corresponds to a period of change which tipped the scale in favour of more liberal views, not only in the Irish Church, but in the Roman Catholic Church as a whole.
In this regard it appears necessary to examine both the local and the international dimensions to fully grasp the interactions that were at work. The organisation of the Catholic Church cannot be limited to its Irish dimension as there are spiritual as well as political connections with Rome and through Rome with the outer world. Conversely the local context cannot be ignored as the Irish Church has its own specific history and its own specific issues: for instance, ecclesiastical and political jurisdictions do not coincide as the Irish Catholic Church is organised on the basis of a 32 counties Ireland, therefore it is the Irish Catholic hierarchy which makes decisions for the whole island. The Church is organised into 4 provinces (Armagh, Dublin, Cashel and Tuam) and 28 dioceses. In theory each diocese has a bishop though in reality some have had more than one, while others may depend from the bishop of another diocese: Dr Murphy, for instance, was bishop of Ross and Cork. But what makes Ireland quite specific is the parish structure. In the 1960s a French observer, Jean Blanchard, identified what it considered as the local nature of the Irish Catholic Church: "The bishop is a local, the clergy are locals and very often the religious men and women in a diocese are also locals 9 ." A consequence of this feature is that it is very easy for the members of the parish to identify with their priest and more generally with members of the clergy as they are fully-fledged members of the local and often rural community. The strength of the Church is therefore reinforced by the local nature of the clergy working in each parish. This is a feature Ireland has in common with Brittany, where practices at local level are sometimes reminiscent of the old Celtic Church: local saints who have not been sanctified by Rome are still honoured through processions and pardons celebrated by the local clergy, and traditions are more vivid in rural areas where communities are smaller and consequently more tightly knit. The following remark made by Tom Inglis would have well described the situation in Brittany in the early 1960s: "The priest in Ireland is a spiritual and moral adviser who is consulted on a wide range of social, political and economic issues […] informally he is the most respected member of the community 10 " Indeed in Breton a Catholic priest would be called a person , a word inherited from French which translates both the deference and the importance attached to his place in the community. The tightly knit communities also contributed to yet another striking feature: the strength and vitality of local associations 11 . But why should we pay attention to such comparisons between Ireland and Brittany? Because in spite of the parallels we can make between the two, a difference also worth being noted is that in Brittany secularism à la française contributed to create a clear-cut divide between secular associations and associations more or less controlled by the Church. In Ireland a very large number of associations were connected to the Church, as no secularism à la française existed or was encouraged by the State. As a consequence, associations both at local and national level very much contributed to maintaining and spreading a Catholic social order. Organisations such as Muintir na Tire 12 , the Catholic Workers' college, social orders' summer schools, played an important part in the process. In the 1940s and 1950s for instance rural weeks were organized by Muintir na Tire so that attendees could discuss the problems affecting the Irish countryside and suggest solutions. In the early 1950s more than 50 parishes sent representatives to Muintir's rural weeks.
Other organisations or associations would develop a teaching of a rather -or sometimes very -conservative variety, as it was the case with Christus Rex , a society created in 1946, or Regnum Christi , the Catholic young men's society. The network at local level was therefore well-developed and well spread, and contributed not only to reinforce the Catholic social order but also to maintain and foster conservative views in vocational structures and organisations.
The changes which took place in Ireland between the late 1950s and the late 1970s were the result of a combination of several factors, both at international and local levels, but the main push for change came from outside, and from the top of the Church with Pope John XXIII. Pope John's pontificate began in 1958. The new Pope launched the process of Aggiornamento , that is to say a process which would enable the Church to adapt to the evolutions and meet the requirements of modern society and of the new economic and social order which emerged from World War Two. Th e present advance in scientifi c knowledge and productive technology clearly puts it within the power of the public authority to a much greater degree than ever before to reduce imbalances which may exist between diff erent branches of the economy or between diff erent regions within the same country or even between the diff erent peoples of the world. It also puts into the hands of public authority a greater means for limiting fl uctuations in the economy and for providing eff ective measures to prevent the recurrence of mass unemployment. Hence the insistent demands on those in authority -since they are responsible for the common good -to increase the degree and scope of their activities in the economic sphere, and to devise ways and means and set the necessary machinery in motion for the attainment of this end […] a sane view of the common good must be present and operative in men invested with public authority. Th ey must take account of all those social conditions which favor the full development of human personality. Moreover, We consider it altogether vital that the numerous intermediary bodies and corporate enterprises […] loyally collaborate in pursuit of their own specifi c interests and those of the common good 13 .
Mater et Magistra can be seen as Rome's response to the changes brought about by the end of colonialism, the Cold War, the advent of Keynesianism and the emergence of the Welfare State in the Western world. The Catholic social movement gradually evolved along the lines of the new encyclical, all the more so since the main development of John XXIII's pontificate was the second Vatican Council which he convened in 1962 and which was to last until 1965. Though Pope John did not see its conclusion as he died in 1963, his name remains associated to this Council. What characterized the Council was the spirit of openness as many new themes -and sometimes controversial themes given the doxa of the Church-were discussed: the role of lay people in the Church, ecumenism, relations with other Christian churches and other faiths and creeds, to name but a few. As Desmond Fennell wrote in The Changing Face of Catholic Ireland : "The Council took us by surprise, discussion has been vigorous, our relationship to religion and our consciousness of the Church have changed greatly in a few years 14 ." It must be underlined that the changes brought about from the top of the Church by Vatican II also corresponded to a time of doubt and crisis in the Irish Church, which experienced the beginning of a fall in vocations. If the nuns, priests and brothers represented half of the teaching staff in secondary 13 15 . Furthermore, minorities who used to keep quiet and silent started to become vocal and outspoken, thus challenging the traditional ethos of Catholic society and morality. In 1974, David Norris launched the Irish Gay Rights movement, which aimed at reforming legislation on homosexuality. The Protestant minority and women activists were instrumental in the debate on the repeal of the laws against contraception: in December 1973, the Supreme Court ruled in the McGee Vs Attorney General case that the law prohibiting contraception was unconstitutional because it violated Mrs McGee's rights. As a result importation of contraceptives was decriminalized. There had been signs of the oncoming changes as early as the late 1950s: in 1956 INTO (the Irish National Teachers Organization) opposed the decision of the bishop of Killala who had decided to hand over control of a primary school staffed by lay people to a religious order. The struggle lasted until 1962 and a compromise was eventually reached through the mediation of the then Education Minister, Dr Patrick Hillery. Up to that period the power of the Church had been unchallenged in the field of education which was widely acknowledged as Church territory on moral and spiritual grounds. The provisions of the new encyclical clearly paved the way to the 1962 State mediation, which was a breakthrough 16 . The relationship was no longer a matter of Church and faithful, but of employer and employees.
Faced with changing social attitudes and behaviours, a decline in vocations, and the consequences of Mater et Magistra and Vatican II, the Irish Church of the 1960s and 1970s had to call itself into question so as to adjust to a rapidly changing environment both at home and abroad. As Joseph Lee puts it:
Periods of change always pose particular problems for churches which must cater for all their fl ock, not merely conservatives alone, or progressives alone 17 .
Much debate went on in the Church, which in turn led to a new direction in policy and to the emergence of new figures in the hierarchy. Members of the clergy began to question the role of the Church in Irish society, and even their own place in the Church. Carole Coulter in The Hidden Tradition reports the fact that some nuns came to challenge their subordinate role within the Church, 15 Th ough he was above all loyal to the Church and to the Pope and introduced the changes in the liturgy, there is no doubt that he was less than enthusiastic about the new policy of the Roman Catholic Church, and rather sarcastic as to the eventual changes it would bring about: his famous sentence 'no change will worry the tranquility of our Christian lives', while it can be considered as an attempt to reassure his fl ock, also reads as a very conservative declaration 23 
.
McQuaid's praise of the Holy Faith nuns in a conversation with the bishop of Galway, Michael Brown, is even more telling: "The nuns will do anything to aid a parish priest. They are untouched by modern craze for Aggiornamento sive charities and associations that would not necessarily understand and promote the Christian social tradition the same way previous societies had done. As the lay members of the Church became more audible and sometimes more vocal, the crucial importance of their involvement must be taken into account: the 1960s and the 1970s presided over the beginning of a crisis of vocations in Ireland. Cardinal Conway's standpoint is also a reminder of the fact that this period coincides with the beginning of the Troubles in Northern Ireland, which if we take Conway's words at face value suggests that the Troubles also contributed to a reassessment of the notion of Irishness among Irish clerics.
Yet another factor which explains the Aggiornamento is not the debates within the Catholic Church: the pressure of the new macroeconomic and social policies pursued in the western world were more than a catalyst, as they literally drove the Roman Catholic Church out of its traditional territories of health, social affairs and education. Quadragesimo Anno , although mainly a response to the economic slump of the early 1930s, was still very much influenced by ultramontanism. The 1980s nevertheless witnessed a conservative backlash, epitomized by the rise of organisations such as SPUC (Society for the Protection of the Unborn Child), by the No Divorce campaign in 1983, and by the concern voiced by important members of the hierarchy, all signs that many Catholics were uneasy at how things were going too far 30 . The set of reactions that could be observed at the time would call for further investigation: conservative thinking obviously thrived on issues still very sensitive in an Ireland which was becoming one of the most open economies in the world, and where patterns of lifestyle would not evolve evenly. Besides, as Catherine Maignant suggests, conservatives could expect at least moral support from Rome, where John Paul II had launched his new evangelisation strategy 31 . However, further developments which occurred in the 1990s, with the abortion debate following the X-case scandal and the end of the constitutional ban on divorce in particular, clearly signaled that there would be no going back.
The rise of the Celtic Tiger coincided with the emergence of more individualistic and materialistic values and behaviour, which in turn are being questioned today, now that the illusion of an ever affluent society has faded away since the beginning of the crisis in 2008. In the meantime, after the shock of the Murphy and Ryan reports 32 , Irish Catholics have also had to come to terms with the fact that "the age of […] craven deference is […] over", to quote Professor Ronan Fanning 33 . This "craven deference" started to fade away long before the reports were published, and even before the advent of the Celtic Tiger. The spirit of Aggiornamento strongly contributed to a change of mind in Catholic Ireland which at the same time marked the beginning of the end for the ways and principles inherited from Cardinal Cullen's days, and it also heralded a new era of openness and more liberal thinking both outside and within the Church in pre-Celtic Tiger Ireland. The most enquiring spirit that emerged in Ireland as a result of Aggiornamento was a precondition for the evolution of the Irish Catholic Church and acceptance by clergy and faithful to face and confront the failures and abuse of power outlined in the Murphy and Ryan reports.
